Introduction
Most academic work in the related domains of religion, faith, and crime, theorize the religioncrime nexus to facilitate social conformity. Additionally, empirical research attends to the efficacy of religion to reduce or prevent crime in the community, during and following release from custody. In other words, the orthodox theoretical and empirical enterprise is largely directed towards individual offenders and instrumental reductions in offending behaviour.
Contrastingly, the purpose and scope of this chapter proceed beyond a narrowly constructed theoretical and empirical individual metanoia (change of heart and mind) to the system of criminal justice itself. This more unorthodox approach from the other end is pursued by directing attention towards the complex and contested conceptual lens of moral economy (Whitehead, 2015a) in its relevance for, and application to, the functioning of the criminal justice system primarily in England and Wales.
Beginning in the 1980s, followed by new labour administrations after 1997, and the Transforming Rehabilitation agenda of 2010-15, the system of criminal justice has repeatedly been thrown into the grip of the technical requirements of economy and efficiency, value for money (VfM), measurable targeted outcomes, expressive retributive punishment, expanding prison regimes, and bureaucratic rationality. These features have gathered pace during the last three decades to impose a paradigm shift in governmental policies and organizational practices, most notably illustrated by radical transformations in probation work (Whitehead, 2016 forthcoming) . Furthermore, technical, administrative, and penological transformations, imposed by government fiat, raise profound questions on the nature of justice and morality which are germane to maintaining the legitimacy of the system. The vital and timely contribution of this chapter advances the argument that this paradigm shift has delivered a serious blow to the ethical and cultural foundation of system functioning and, in turn, the fundamental determinants of thinking about doing justice. Accordingly, the that I want to move beyond. Next, I turn to a system perspective. When doing so it is imperative to return to the 1980s which provide evidence of moral erosion to which the conceptual device of moral economy is allowed to respond. This response is informed by religious and Platonic philosophical references to justice (dikaiosunē) that is relevant for the criminal justice domain.
The God problemmatic: metaphysics and metanoia
On Being A Christian (Küng, 1977) is an academic though accessible text on theology and Christology with implications for theorizing the moral. Küng's God (Θεός Theos) is not an object amongst other objects in the world that can be known, empirically verified, or accessible to pure reason. Instead, God is a proposition of faith, presupposed if human beings want to live a meaningful moral life. To construct a language that makes it possible to talk about God (the primary task of theology), in conjunction with morality, crime, and criminal justice, is ontologically and epistemologically complex. This was not always the case because from the life of the early church, into the mediaeval era, the world view was shaped by the tripartite structure of God-soul-world (Cassirer, 1951) . Moreover, the scientists and philosophers of the Renaissance and Age of Reason 'would never have thought of forthrightly denying any dimension beyond that of mathematical-natural scientific reason' (Küng, 1977: 86) .
By contrast, the 19 th and 20 th centuries were disruptive for the claims of metaphysics and religion because they fell under the spell cast by the masters of suspicion. Feuerbach (1841) asserted that God-talk is nothing more than talk about human beings. In other words, God was an anthropological projection. Freud advanced the view that God is an infantile illusion, and Nietzsche alarmingly proclaimed the 'death of god' that later resonated during the 1960s that caused much consternation (Ogletree, 1966) . We know that Darwin dealt a heavy evolutionary blow to religious creationist explanations that has contemporary relevance in the contrasting positions of The God Delusion (Dawkins, 2006) and The Case for God (Armstrong, 2009) . Finally, and sociologically, according to Durkheim (1912 Durkheim ( /2001 God was nothing more than the symbolic expression of society. Put simply, God is another name for the social and has no independent metaphysical reality beyond this. Marx reinterpreted religion as an ideological drug swallowed to make life bearable under industrial capitalism. So philosophical, sociological, even theological concepts, in addition to ontological, epistemological, and linguistic complexities, provoke issues and questions relevant to the substance of this chapter. Despite these intellectual provocations, it is claimed that the intervention of God can have a positive impact on deviant behaviour because the metaphysical dimension is associated with a radical change of heart, mind, and consequently behaviour. Let's explore this in more detail.
Individual perspective on metanoia
During the 1930s, Kvaraceus (1944) examined the relationship between religious training, beliefs, and individual behaviour. His study in the United States featured 761 delinquents, most of whom claimed affiliation with a church, but only 54% attended regularly. Therefore, with half the delinquents the church could not be expected to have much impact. This research concluded that there may well be a 'lack of any positive relationship between religious knowledge or attitudes and moral behaviour (1944: 286) , which is an inauspicious beginning. Two decades later Travis Hirschi (1969) theorized that young people do not offend because they have something to lose, because of socialisation into the normative values of society which facilitates effective mechanisms of control. The salient factor for Hirschi's control theory is attachment and commitment to, and belief in, the conventional moral order established through the family, school, peer groups, and the workplace. Importantly, comments Tierney, 'By asking the question, "Why do we not break the law", control theory is suggesting that something special happens to prevent people acting out whatever impulses they may possess ' (2006: 205) . This something special incorporates religious attitudes and influences, the activity of a spiritual dimension, or perhaps church attendance which engenders conformity to moral and legal codes. Even though the viability of this thesis was questioned by Kvaraceus, perhaps Hirschi would lend it support.
Towards the end of the 1960s Hirschi and Stark (1969) wrote Hellfire and Delinquency. The empirical question was: can the prospect of hellfire for those guilty of falling short of acceptable legal and moral norms serve as a deterrent? The authors obtained data from 4077 students during autumn 1964 by utilizing a questionnaire which included measures of delinquency and religiosity. Even though previous studies revealed a weak relationship between church attendance and non-delinquent behaviours, Hirschi and Stark boldly stated that religion does not deter (1969: 205) . This thesis received support from Burkett and White (1974) ; refutation (Albrecht, Chadwick and Alcorn, 1977) ; and conflicting findings emerged (Higgins and Albrecht, 1977) . Nevertheless, Jensen and Erickson (1979) indicated that church attendance had some impact upon delinquency. Other studies suggested that being involved in religious activities was associated with not engaging in offending behaviour. Travers and Davies (1961) concluded that delinquents were much less orientated towards religion than their delinquent-free counterparts. This finding received support from Rhodes and Reiss (1970) who claimed that delinquency varies with religious orientation and church attendance, but that their study supported 'the notion that there is a 'religious factor' in delinquent and truant behaviour ' (1970: 98) . Rodney Stark (1996) returned to the aforementioned Hellfire and Delinquency article he wrote with Hirschi nearly 30 years previously. The original article undermined the theological assumption, combined with control theory, that there is a relationship between religion, church attendance, and delinquency prevention. However, by the 1990s Stark modified his position when clarifying that earlier conclusions were misleading because social and moral contexts differ between geographical locations. This insight allowed Stark to advance a more sociological than psychological explanation of how religion facilitates individual conformity.
In other words, conformity occurs if one conceives of religion as a social structure, or group property, rather than an individual psychological trait. The modified thesis asserted that 'Religious individuals will be less likely than those who are not religious to commit delinquent acts, but only in communities where the majority of people are actively religious' (Stark, 1996: 163). Johnson (2004) differentiates between two approaches which facilitate the transition from religious influences and affiliations, to faith-based interventions. First organic religion directs attention to the impact of religious sensibilities on behaviour and asserts that 'consistent and growing evidence makes it increasingly obvious that religious commitment and involvement help protect youth from delinquent behaviour and deviant activities ' (2004: 331) . Second, Clear and Myhre (1995) found that prisoner involvement in religious activities assisted psychological adjustment, and Clear et al. (2000) concluded that religious influences prevent dehumanisation. Therefore the benefit of religion should not solely be judged by its rehabilitative efficacy. (Sundt, Dammer and Cullen, 2002: 61) , and religiously-inspired community oriented Circles of Support and Accountability (COSA) benefit sex offenders after release from prison (Wilson, Cortoni and McWhinnie, 2009 ). Theory and research directed towards individual transformation deserves serious but cautious evaluation. However, my main concern is the system of criminal justice. First, we need to clarify the problem under investigation that demands an intellectual and moral response. This we can refer to as the system problemmatic.
From individual to system functioning

Clarifying the problem from the 1980s
It is necessary to exercise caution when evaluating the nature and scope of criminal justice system developments following the election of a conservative government in 1979. There was no penetrative drone strike in the direction of the great moving right show (Hall, 1983; Farrall and Hay, 2014) as there were those who surmised that the 1980s constituted an Indian summer of liberal consensus towards criminal justice (see Faulkner, 2014) . Undoubtedly, there is evidence of seeping governmental interference, a more energetic political interest in performance and efficiency, the spreading attraction of market discipline, a growing disenchantment with rehabilitation and treatment. Although Mrs. Thatcher, as prime minister, positioned herself to the right of her first Home Secretary, Mr. Whitelaw, it is often overlooked that conservative governments throughout the 1980s remained committed to reducing imprisonment (Faulkner, 2014: 139) . Arguably, there was more continuity with the previous labour government's Review (Home Office, 1977) than what transpired in the 1990s with the outbreak of retributive punishment and prison expansion. Probation was repositioned towards the end of the 1980s as a punishment in the community, a strategic tactic to curb the use of prison. Nevertheless, change in the 1980s was more fiscal than a right-leaning flare-up of retributive penality. When excavating this decade it is of intellectual and moral relevance to advance a quartet of analytical categories that acquired greater significant later, with implications for morality: Moral erosion within the system is not only evidenced by the problemmatic of punishment, prison, and bureaucracy, but also enforcement and the benefit sanction. The withdrawal of state benefit from offenders between the age of 18 and 59 subject to a community order and prosecuted for non-compliance, under s62-66 of the Child Support, Pensions and Social Security Act 2000. The rationale was to ensure compliance to a community order by the punitive threat of withdrawal of all or part of benefit for up to four weeks. Helena Kennedy (2005, 245) evaluated that the cost of processing each benefit sanction case through the Magistrates' Court was £730, but the amount saved by activating the sanction was £132 per case. She proceeded to state that 'Inventing new ways to punish the poor is a disgraceful activity for a Labour government'. There was a lack of democratic debate and public reasoning on the constitutive elements of justice in the system. More recently, Prisons With A Purpose (Conservative Party, 2008) threatened benefit withdrawal for non-compliance with community sentences, a policy previously introduced and then abandoned by new labour (Whitehead, 2010: 116) . Modernizing and revolutionary reforms take precedence over foundational moral questions, and restructuring and rebalancing has unbalanced the dialectics of justice by eroding historical, cultural, and ethical traditions. There is an absence of reasoned debate on what should be the moral foundations of criminal justice to guide the system in its judgements and decisions (Sen, 2009 ). This is a serious omission of the reforms. Unless the system has clear moral foundations, it is in constant danger of being abandoned to the politics of contingency and crude calculations of electoral politics. The Ministry of Justice (2013) These are the contours of the system since the 1980s. The reconfigured system provokes intellectual and moral questions that urgently require an intellectual and moral response.
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There was an evidentially significant turn of events in 1992/1993, little respite after 1997, and now the revolutionary enterprise of 2010 to 2015 clamours for attention. There are accumulating deposits of concern to pose serious questions of a moral nature, indexed most clearly in the probation question and its decline as a source of ethical-cultural contestation. This is fundamentally a moral problem, peculiarly troublesome in a people-facing organization. Equally, though, a case can be advanced to reanimate questions and issues appertaining to the moral. I propose to do this through the conceptual lens of moral economy, introduced above, to alter the terms of debate and the ground on which it is conducted in order to wrest it back from the modernizers and re-balancers who prosecute their case with revolutionary zeal. This moral economy approach is enriched by a number of intellectual resources (Whitehead, 2015a) , but I draw attention specifically to religion and the central concept of dikaiosunē (justice). Metzger and Coogan (1993: 655) , Richardson (1957: 202) , explain that the Hebrew sadiq, or tsedeq and tsedaqah, are translated into English as righteousness and/or justice (dikaiosunē in Greek). Richardson's exegesis incorporates conformity to a norm which was the character of Yahweh, conveying ethical relevance. Amos, Hosea, Isaiah, and Micah, were numbered among Old Testament ethical prophets preoccupied with right and fair dealings between human beings. Specifically, Amos, during the 8 th century BC in the Northern Kingdom of Israel, is concerned with social justice in what had become an urban society. A wealthy merchant class had emerged that secured its economic position at the expense of the poor. The burden of complaint was a lack of moral leadership, the law courts served the vested interest of a commercial class, economic plenty for the few existed alongside poverty, inequality, and injustice. These were the features that produced moral atrophy, assimilated by Bright (1972: 257) as evidence of a 'radical change of character' in the socio-moral structure of Israel. That is from a Yahweh-driven theological-ethical covenant as the basis for social arrangements and human relations, to a centralized monarchy and social division under urban conditions. The monarchy centralized power, re-organized social relations that damaged reciprocal obligation, weakened social and tribal ties, contingent on the rise of a privileged class that prioritized the status symbols of economic advancement over the ethic of covenant responsibilities. The result was religious, social, and moral decay that formed the burden of prophetic vituperation -social evil, dishonesty, heartlessness of the rich, indifference to the poor, an affront to Israel's history, tradition and culture that was damaging the national character. The only hope is to practice justice, but religious leaders were indifferent to its moral demands.
Moral economy, religion, and dikaiosunē
Several centuries later the Septuagint (translation of the Hebrew Bible into Greek by 70 scholars in Alexandria around 285-246 BC) rendered the derivatives of the Hebrew root sdq by the Greek dikaiosunē (from Hebrew sdq, to Greek dikaiosunē, and later English justice). Richardson (1957) explains that Paul used the term in an ethical sense, in New Testament epistolary sources, to convey ethical conduct -turn the other cheek, go the extra mile, and care of the poor. Paul 'consistently used "justify" for the restoration and maintenance of the relationship with God and "righteousness" for the consequent life as his people, with both justification and righteousness being by faith' (Metzger and Coogan, 1993: 656) . Accordingly, from the prophetic literature on social justice (Jones 1968) , the theological-ethical injunction to individual and community responsibility, and the resolution of disputes contained in the Hebrew literature; to the new covenant of neighbourliness and love extended even to enemies (see Metzger and Coogan, 1993: 201) . The Old and New Testaments, JudaeoChristian ethics, provide significant resources to explore morality and justice. We should comment further on the Pauline inheritance.
Paul was a man of his own day, who's framing of Christianity reflected his Greek, Roman, and Jewish cultural inheritance. Pauline theology articulates the contours of a new humanity that, in turn, constitutes a new ethical community that requires explanation. When doing so it is necessary to allude to a considerable work of scholarship (Blumenfeld, 2001) (Blumenfeld, 2001: 416) . Reference to Plato provides the invitation to comment further on the classical Greek inheritance on the meaning of justice.
If Socrates debated the nature of virtue, Plato (1974) expanded on dikaiosunē that is rendered justice in English. However, in classical Greek, the word conveyed a more moral than legal meaning. Parts I and V of Plato's Republic are concerned with ethics and the concept of dikaiosunē precipitated philosophical reflection. An explanatory note in the Republic confirms that the 'ancient Greek view was that the law of the state is the source of all standards of human life, and that the virtue of the individual is the same as the virtue of the citizen ' (1974: 32) . Specifically, dikaiosunē has a much wider meaning than the English translation, because its subject is individual and social morality which forges an indissoluble association between ethics and politics. Consequently, dikaiosunē has a 'less legal and more moral meaning than justice. It is the Greek word for morality, personal quality, and right action ' (1974: 65) .
Moreover, dikaiosunē, or justice, involves striking a balance between the tripartite structure of the soul -reason, desire, and motive -so that the good life consists in the balance between physical desire, ambition, and intellect. The political question is the ethical question and vice versa, and the criminal justice system must reflect the demands of politics and ethics. In other words, the system should be as concerned with what is right and just as efficient.
The reason this excursion matters into Hebrew sadiq, Greek dikaiosunē, and English justice, informed by Old and New Testament literature and classical Greek philosophy, is that it provides intellectual resources for theorizing moral economy that can be put to work to critique the criminal justice system. The system problemmatic accumulating since the 1980s can be scrutinized by noting the expansion of legislation, particularly under new labour. This was accompanied by administrative, managerial, and bureaucratic incursions attendant upon the New Public Management with its private sector managerial model grafted onto public sector organizations that altered the character of the system (Whitehead, 2016 forthcoming) .
Targeted outcomes displaced the inherent value of public service outputs and, increasingly, salience ascribed to competition, contracts, commercial business transactions, markets, and risk management, rather than understanding offenders which is a moral enterprise. These features have restructured the state-public-private nexus, pushed forward by ideological and material forces that have damaged the moral platform of the system. Significantly, system transformations have been energized by the circuits of neoliberal capitalism (Whitehead and Crawshaw, 2012 ) whose features include a strong state, the rule of law (excessively so between 1997 and 2010), fiscal discipline, marketization, the control of public expenditure, and lower taxation. Moreover, the neoliberal capitalist order is structured by the privatization of state assets and new relations between the public, private, and voluntary sectors (Crouch, 2011) . Lest we forget, prior to the 1980s the criminal justice system, with a probation service central to its functioning, was embedded within, and regulated by, Keynesian social democracy. It was characterised by social-welfare, the Personal Social Services, and a social work rationality that provided help and support to people who offend. However, this has been eroded by a political economy largely dominated by material interests, exemplified in criminal justice through Payment by Results (Whitehead, 2015b) which prioritizes the material before the moral. In fact, neoliberal capitalism has systematically hollowed out the moral interest and, in doing so, separated ethics from politics.
The system currently reflects and reproduces hegemonic neoliberal politico-economic preoccupations, which undermine the intellectual and moral foundations of criminal justice.
The criminal justice system, to claim intellectual and moral legitimacy, must be established upon discernible ethical foundations. In a people-facing institutional system it has a foundational responsibility to codify a set of moral principles that guide its judgements and inform system decisions and responses to people who offend. Accordingly, the system must persistently wrestle with the basic concepts of what is good, right, fair, and just that, in turn, question punitive excess, the necessity of prison expansion, the demise of probation services and the implications of this for the legitimacy of what is referred to as the criminal justice system. If not, then the system is superficially reduced to politically imposed policies and practices manipulated by a politics of contingency and disavowal, the demands of the electoral cycle, and the repeated incursions of revolutionary modernizers. Periodic bouts of modernization, rebalancing, and revolutionary activity, since the 1980s, have de-moralized the system which must be re-energized by a vigorous moral economy informed through engaging with the intellectual and moral resources of religion, specifically dikaiosunē. This is urgently required because during the last three decades the criminal justice system has seen its character eroded and its moral core diluted. Accordingly, theological and Christological resources have a critical role to play in re-energizing the moral foundation of the criminal justice system, which is the burden of my argument in this chapter.
There may well be a theoretical and empirical connection between religion, crime, and individual metanoia, as we saw earlier. However, my central assertion is that the system of criminal justice must engage with and debate moral issues that are foundational for our understanding and construction of criminal and social justice. In fact, there is still time to engage with this debate, even after the impositions of the rehabilitation revolution between 2010 and 2015. What is more, and notwithstanding the serious difficulty this presents, there is the opportunity during a time of flux to stimulate thinking on ethics with what remains of probation (responsible for approximately 40,000 high risk offenders), the 21 Community Rehabilitation Companies, the public, private, and voluntary sectors. This is an urgent matter for all those concerned about the morality of doing justice. The intellectual and moral resources exist to promote the interest of the moral and dikaiosunē is a good place to start to re-engage with this quest.
